This article looks at the ambiguities in the role of the military chaplain from three points of view. The first considers the nature of the constituency within which the chaplain ministers, paying particular attention to the degree -or otherwise -of secularisation and the reasons for this. The second examines the role of the chaplain in relation to the two institutions which he or she serves (i.e. church and state) and the tensions that emerge as a result. These are articulated in terms of 'an angle of eschatological tension'. The third is concerned with 'the roles within the role' -that is the variety of tasks that make up the role of chaplaincy and the degree to which these are compatible with each other. The significance of theology in the resolution of the ensuing issues is set against diminishing societal resources in terms of religious literacy.
This article is concerned with ambiguity. The focus in this case is the role of the military chaplain within the relatively recent past and in relation to a defined constituency. Specifically, the material brought together in the following paragraphs relates primarily to the twentieth and twenty-first centuries, 1 and reflects on the position of the Christian chaplain in the British armed forces. There will be some reference to his or her counterparts in different European societies and to the extension of the chaplaincy role to other faiths, but neither of these points is developed in detail.
The question of ambiguity will be approached in three ways. The first considers the nature and extent of religiousness among serving soldiers: to whom, in other words is the chaplain ministering? The discussion begins with the First World War before moving to the current situation. In so doing it introduces broader and at times conflicting narratives about the process of secularisation and the place of war within this. The second section considers the role of the chaplain in relation to the two institutions which he or she serves. As David Martin writes, the military chaplain is 'doubly commissioned by Church and State'. 2 The inherent ambiguity of this position is explored further in terms of the 'angle of eschatological tension' in which every Christian stands -in the sense that all Christians are called to be in the world but not of it. But what is true for all Christians is particularly sharp for the military chaplain, given the inevitable friction between total obedience to the military and proper obedience to God. The third section examines the roles within the role.
It looks at the very varied tasks undertaken by the military chaplain and considers two further questions that arise. Why is it that some aspects of the military chaplain's role areor appear to be -more acceptable than others, and to what extent are these tasks separable? For example, the pastoral care of the individual soldier and his family is, for many observers, easier to affirm than the contribution that a chaplain makes to the 'morale' of a unit caught up in military engagement. But is it possible to have one without the other?
One further point concludes this introduction. The approach throughout is sociological rather than theological. In other words the article attempts to discern and to explain the role of the military chaplain as a distinctive position within the armed forces of a particular country. It does not seek to address the profound theological questions concerning military action as such and who should or should not take part in this. I write moreover as one with a long-standing interest in the 'middle ground' of religious life -attempting to discover more about those who rarely practise but who nonetheless affirm a degree of religious belief and/or affiliation with a religious organisation. It is important to ask how these attributes are influenced by the experience of war and by military life more generally. The concept of 'vicarious religion' is deployed in this context. By this I mean the notion of religion performed by an active minority but on behalf of a much larger number, who (implicitly at least) not only understand, but appear to approve of what the minority is doing. 3 
Being religious in time of war
This section will begin with a brief account of the place of religion -or more precisely religiousness -among those who fought in the First World War. It will then look at the situation some hundred years later, drawing on material gathered by chaplains engaged in more recent conflicts. Beneath these enquiries lies a deeper question. What are the effects of war on the religious sensitivities of those caught at the sharp end of armed conflict and how should these be interpreted? How, finally, do the patterns that emerge among the armed forces compare with those discovered in the wider population of the country in question?
Much has been written about the role of religion in the First World War and about the policies of the various churches when faced with an event that assumed hitherto unimaginable proportions and went on for longer than anyone had deemed possible. 4 Most of this discussion lies beyond the scope of this article. It is important however to appreciate the extent of religiousness current at the time. At the outbreak of war, it was already clear that levels of church membership and church attendance were declining. Exactly when this decline started and the speed with which it developed are disputed amongst historians of religion. Be that as it may, a persistent and by no means negligible residue of Christianity endured. Michael Snape uses the term 'diffusive Christianity' to capture what he considers to be the dominant understanding of religion among soldiers who went to war in 1914. And by this he means: 'an ethically-based and non-dogmatic form of Christianity, one which derived its currency from a sense of religion's social utility and from an almost universal (if generally limited) measure of religious education.' Snape adds a further point. The diffused religion of the 'ordinary' soldier manifested itself primarily as a moral code rather than a system of belief. It was, moreover, closely linked to what might be termed 'respectability'. War, however, is not 'respectable'. Indeed -following Snape -'the whole experience of military service was very much an occasion for sin, the vices to which the British soldier had always been susceptible proliferating in the context of mass mobilization'. 6 The observation is crucial: this very profound challenge to morality altered radically the taken-for-granted relationship between religious and moral standards common in the pre-war period, provoking entirely new questions for the British churches in the twentieth century. It was, Snape argues, a shift of far greater consequence that the loss of faith per se. That does not mean, however, that conventional religion was extraneous to the wartime effort or that the military chaplain had no relevance. Both were important -crucially so. A rounded account, however, has to balance each of these factors against the other. On the one hand religiousness was boosted by the commitment to war (it was quite clearly a powerful motivator for many of those involved), but on the other it was undermined by the sheer brutality of the whole experience. It is hardly surprising that subsequent assessments vary widely.
Trend data have to be treated with caution. That said they provide a framework in which to consider more detailed work. Drawing on a variety of sources, Snape suggests that circa 20% of the population in 1914 and 16.5% in the 1940s might be counted as regular church-goers, noting considerable variety in terms of gender, generation, social class, neighbourhoods and region. 7 The larger industrial cities were considered particularly stony ground. It is equally clear that different denominations declined at different times and different speeds over the period. All of them, however, exerted an influence beyond their immediate constituency, for which reason the core of society remained definitively Christian for much of the twentieth century; it was this that sustained the 'diffusive' Christianity already described in which attendance at Sunday school, if not at church, played a crucially important role in the socialisation of young people.
The current situation is noticeably different. By the early twenty-first century the church-going figure had dropped to well under 10%, depending as ever on the way in which it is calculated and on a range of socio-economic variables. 8 The generational differences are particularly sharp and Sunday school has all but disappeared from the experience of childhood. It is also important to note the growing diversity of the actively religious alongside a much stronger articulation of the secular. 9 The combination is demanding: on the one hand secularisation continues to take its toll; on the other religion is more rather than less present in the public debates of most European societies as diversely religious and self-consciously secular lobbies seek new accommodations. The middle ground persists nonetheless, attracting by this stage a rather different terminology. 'Believing without belonging' and 'vicarious religion' are two of the terms deployed in this field. 10 In parenthesis, however, it is worth noting that the change in nomenclature is as much a function of disciplinary boundaries as it is indicative of a change in the phenomenon under review. The latter displays continuities as well as change. 13 That said the situation continues to change. The 2011 Census revealed lower levels of religiousness in the population as a whole than was the case a decade earlier and data gathered on the declared religion of members of the armed forces indicates a corresponding, if smaller, decline in the percentage of the military saying that they were Christian.
14 King (see below) makes the additional point that the indices of religious commitment diminish in younger age groups and lower ranks. It remains the case, however, that the overall figures remain noticeably higher in the military than in the population as a whole. Why is this so?
A second account probes these questions further. It is the outcome of an enquiry undertaken by a chaplain who set himself the task of investigating 'the perennial assertion, however apocryphal, that there exists "no atheist in a foxhole"'.
15 An additional question runs parallel: that is to articulate the role of the Royal Army Chaplains' Department in meeting the spiritual needs of soldiers on operations within a society which is becoming increasingly secular in outlook. Both points are important: the attitudes of the military constituency and the role of chaplains in this context. There are two sources for the data presented: first the perceptions of chaplains, drawn from a focus group set up to discuss religiousness in combat, and second the voices of soldiers, drawn from a representative sample of forward-located troops in Afghanistan. 16 The detail that emerges is fascinating and to be properly appreciated needs to be read in full. It reveals that the religious sentiments of those deployed in Afghanistan are not only diverse but sophisticated. There is, moreover, ample evidence for the notion of vicarious religion as I have examined this in other contexts, not least the comprehensive endorsement of a forward-based, spiritually focussed chaplaincy. A chaplain is expected to give moral leadership, pastoral support and spiritual guidance. 11 The presence or otherwise of conscription makes a difference to military chaplaincy. Conscription implies that (all) religious needs will be catered for; a professional army must ensure that chaplaincy arrangements are deemed satisfactory by those who choose to serve. 12 Ball, '"O Hear us When We Cry to Thee"'. The analysis of liturgy as such will be dealt with at a later stage; what matters here is the nature of the constituency under review. 13 Ibid., 118. 14 Further information on religion in the 2011 Census can be found on: http://www.ons.gov.uk/ons/ dcp171776_290510.pdf and http://www.ons.gov.uk/ons/dcp171776_310454.pdf. Further information on religious affiliation in the armed forces can be found on: https://www.gov.uk/ government/statistics/mod-diversity-dashboard-2014. These figures are regularly updated. All websites accessed November 26, 2014. 15 King, 'Faith in a Foxhole?' 16 The survey combines quantitative and qualitative data.
In a short conclusion, the questions set out at the beginning of the enquiry are revisited. King affirms both that heightened indicators of faith are consistently revealed in proximity to death or danger, and that the spiritual aspects of chaplaincy are almost unanimously welcomed in relation to death, remembrance and repatriation. The picture, however, is nuanced. As indicated above, age, operational experience and levels of personal responsibility make a difference to the degree of religiousness expressed. Equally interesting in this respect is the difference between those who are born in the United Kingdom compared with those born oversees. The former are much less likely to indicate public or private faith commitment (in prayer, witness or worship) than the latter. Atheism moreover quite clearly exists, but cynicism towards chaplaincy is conspicuous by its absence. Hence the following statement: 'spiritual support on contemporary operations is especially appreciated by those in closest proximity to danger; is recognised as essential to operational effectiveness by commanders; and, most importantly, is almost universally perceived as critical to the personal well-being of deployed soldiers'.
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A senior Commander puts this as follows:
My own observations and experiences . . . lead me to conclude that the role of a padre on Operations is hugely important: a moral component force multiplier. In times of extreme stress, anxiety and grief, having a Padre allows soldiers and officers the opportunity to deal with these emotions . . . Bottom line I would not want to deploy on combat Operations without a Padre. 18 We will return to the implications of this statement in a later section. In the meantime, it is important to remember the constantly changing nature of the military role. Currently (i.e. in 2014), military chaplains are serving a section of society which is under review in terms of its future. British combat operations in Afghanistan concluded in 2014, and the army is returning from the bases it has held in Germany since the Second World War. Public war weariness and economic austerity are both at play, despite the uncertainties of the modern world order. Downsizing, however, is a complex process, in which the balance is shifting from full-time personnel to reservists, and the nature of life for those who remain is changing. Many soldiers and their dependants, for example, no longer live on army bases, and much firmer links are envisaged between the military and civil society in the United Kingdom. This will have a corresponding effect on the way in which chaplains go about their tasks and will almost certainly influence the religious sentiments of those who continue to serve.
The angle of eschatological tension
This notion of an angle of eschatological tension captures a dominant theme in this article. Two illustrations will be given. The first is taken from the work of Alan Wilkinson, whose account of the Church of England and the First World War was initially published in 1978; it has become essential reading for anyone wishing to understand this complex and protracted episode. In what follows, however, I will be drawing for the most part on a summary piece by Wilkinson entitled 'The Paradox of the Military Chaplain', published some three years later. 19 The opening paragraph introduces the key idea. 'The very existence of a military chaplain is a paradox. Their role is replete with ambiguities.'
Wilkinson believes, moreover, 'that the paradox of the military chaplain should be seen as a particular expression of the whole paradoxical business of being a Christian who has to try to live in history with the aide of an eschatological Gospel and with the problem of a delayed parousia'. 20 Wilkinson recognises that some of the subsequent dilemmas are common to all chaplains as they move between the church and the secular institutions in which they serve; they are however particularly acute in the military case.
The body of the article explores eight examples of paradox embedded in the military role, some of which look back to the arguments already made, not only in this article but in those that precede it. Others look forward to the following section in that they introduce the very different tasks in which the military chaplain must engage. They can be précised as follows: there is, first of all, the dilemma of representing Christ, the peace-maker, in a military institution; this is followed by the tensions created by the non-combatant role; the evident contrast between the catholicity of the gospel and the national cause; the tension for a chaplain of being both priest and officer; the rather different tensions that arise between the priestly and the social (or diaconal) aspects of the role; the vexed questions surrounding morale and the role of the chaplain in this; the obligation (or not) to be prophetic, in the sense of challenging official policy; and finally the need to avoid the romanticisation of war, bypassing thereby its moral ambiguities. David Martin's work is both similar and different. His starting point is broader and reflects the tensions that arise when a Christian adopts specific roles in the polis. The dangers are real in so far as his or her Christianity is likely to be 'absorbed by the specification of the role rather than being able to transform it'. 21 Martin explores this tension with reference to various examples, one of which is the military chaplain -a position built in a very particular way into the structures of power but held by an individual commissioned by the Christian churches. It is in this sense that the military chaplain is doubly commissioned. The tension moreover is unavoidable: chaplains receive 'the indelible stigmata of a social role', yet are subjected to criticism to the extent that they cease to be distinctively Christian -the obligations are necessarily in tension. Interestingly Martin observes that the criticism comes as much from those on the margins of the churches as it does from those within. The charges moreover are levelled both at Christian ministers who become chaplains, and at ministers who claim exemption from the obligations (military service) placed on ordinary citizens. This is a no win situation.
The inevitability of the dilemma is worked out in terms of the 'angle of eschatological tension', itself set up by the impossible demands of the New Testament. It is plain for example that the teaching laid down in the Sermon on the Mount cannot be realised in practice either by a believing individual or by the institutional church. The former is asked to be in the world but not of it; the second to reconcile partnership with the state with its transformation. Putting the same point in more general terms, the universalisms of the gospel clash constantly with the particularisms of human living, or -as Martin terms them -the barriers of socio-logic. 'To seek unity is automatically to create disunity, since particularity and particular affections are counterposed to universality. The thrust towards unification gathers a contrary and equal thrust to division.' 22 The role of the military chaplain displays this dilemma with particular clarity: he or she either joins up and takes the consequences in the form of persistent unease or opts out. The implications however 20 Wilkinson, 'The Paradox of the Military Chaplain', 249. 21 Martin, Reflections, 149. 22 Ibid., 156. are much broader. As Martin says, the alternative set out in the previous sentence 'almost summarizes Christian history'. 23 Martin also examines the role of the Christian politician, a discussion which draws in turn on Max Weber -specifically his iconic essay on 'The Political Vocation' published in 1919. Interestingly the lecture on which it was based was given in November of the previous year, i.e. just as the First World War was ending. That said, it makes almost no reference to the issues of the day (the political turmoil surrounding the founding of the Weimar Republic), but looks instead at the principles which underlie the political 'calling'. The core of Weber's argument lies in his conviction that politics is indeed a vocation which requires passion, so long as this is tempered by a sense of responsibility and of proportion. 24 Crucially the politician has to accept responsibility for the consequences of his or her actions, which implies in turn a right understanding not only of the relationship between ethics and politics, but of the delicate connections between means and ends -a theme developed at some length. Towards the end of this discussion, Weber makes reference to the Sermon on the Mount, recognising -like Martin (and indeed Wilkinson) -that this deals in absolutes:
By the Sermon on the Mount, we mean the absolute ethic of the gospel, which is a more serious matter than those who are fond of quoting these commandments today believe. This ethic is no joking matter. The same holds for this ethic as has been said of causality in science: it is not a cab, which one can have stopped at one's pleasure; it is all or nothing.
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Politics on the other hand, operates with a different set of assumptions: 'For if it is said, in line with the acosmic ethic of love, "Resist not him that is evil with force", for the politician the reverse proposition holds, "thou shalt resist evil by force", or else you are responsible for the evil winning out.' 26 The crucial point is to recognise the difference between the two realms. Arguments or actions that confuse them will end in disaster. It is for precisely this reason that the Christian who assumes a political role faces similar dilemmas to the Christian who becomes a military chaplain.
The parallels between the military chaplain and the Christian politician are hardly surprising in that the institutions that they serve (armies and political parties) are built on similar principles. Both, according to Martin, should be seen as a 'limited fraternity', each of which -in order to function effectively -requires not only loyalty but discipline. 'To put it succinctly, social life in its political as in its military organisation is inherently based on strictly limited fraternities, and these are run according to the needs of canalised conflict or open warfare.' 27 To deny that this is the case is not helpful, which implies coming to terms with the realities of the institution in question. This is hardly a new idea, but it has to be worked through anew in each generation and in the circumstances that prevail at the time. Mass conscription at the time of the First World War brought one set of tensions; a relatively small professional army, such as that deployed in Iraq or in Afghanistan, quite another.
Dörfley-Dierken introduces the yet more complex dilemmas confronting military chaplains in Germany. Her discussion is confined to the Protestant (Lutheran) case, and notes with care the policies that have been set in place in order to prevent a return to 23 Ibid., 150. 24 Weber, 'Politics as a Vocation', 115. 25 Ibid., 119. 26 Ibid., 119-20. 27 Martin, Reflections, 151 'bellicosity' -mindful throughout of the uncomfortable history lying behind this.
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The crucial point to grasp is the transformation in the role of military chaplains since 1945. Above all, they are seen as the conscience of the army and for 50 years they have served within an institution primarily engaged in peace-keeping. Since 1995, however, they are once again supporting soldiers taking part in combat operations, meaning that new controversies are likely to arise. To illustrate the changes taking place, Dörfley-Dierken refers to a recent (2010) controversy in which a German Bishop took it upon herself to criticise the engagement of the Federal Republic of Germany in Afghanistan, using the heavily bombed and far from neutral Dresden as her platform. As a result, the Protestant chaplains were -like their British counterparts -visibly caught between the peace-oriented ethics of their civilian churches and their engagement in a military organisation.
Roles within roles
Is there any way to escape? Alan Wilkinson suggests that there are three ways out of the persistent dilemmas. 29 The first is to 'soft-pedal' one aspect of the role and -as far as it is possible -to become either a soldier or a priest rather than both; the second is to rationalise the tension and pretend that it does not exist; the third is to split life into compartments and to present a different persona in different contexts. All of these, however, acknowledge a common thread: that is the very varied nature of the military chaplain's role and the complexities that emerge as a result.
The most widely acknowledged function of the chaplain reflects his or her pastoral responsibilities. Chaplains are there to serve the individuals for whom they are responsible and in whatever circumstances the latter find themselves, including armed conflict. They are also responsible for liturgy. In other words they are expected to formulate and to conduct rituals that provide meaning for their 'constituents', bearing in mind that they are likely to be doing this in situations of deep uncertainty. A rather different task reveals not only the nature but the location of recent conflicts. Increasingly these include a religious element in the sense that they involve encounters with a population that has an entirely different religious culture from that in the United Kingdom -or indeed in the modern west. This requires careful interpretation by a 'specialist'. Finally the question of 'morale' demands focussed and careful reflection. In what follows it will be considered in terms of its 'moral' base in a discussion which draws on the common etymology of the two terms.
Pastoral care
Accounts of chaplaincy in the First World War are not difficult to find; they come in the overviews supplied by the authors mentioned above (see note 4) and in a whole series of memoires and biographies, published and republished since 1918. Almost all of these records include examples of self-sacrificial courage alongside markedly more negative accounts. Regarding the latter, an important thread runs through the material. This refers to an initial, and unfortunate, restriction which forbade Church of England chaplains from approaching the front, for which reason they were unfavourably compared with their 28 Dörfley-Dierken, 'The Changing Role'. 29 Wilkinson, 'The Paradox of the Military Chaplain', 251.
Catholic counterparts. Wilkinson notes this constraint and comments as follows: 'it is quite clear that throughout the war the chaplains laboured under the stigma created by the stupid administrative order forbidding them near the front, and though this was disregarded by some, and soon changed, the stigma persisted, and indeed still persists'.
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The lingering negativity is well captured in the widely quoted and dismissive picture of the Anglican chaplain found in Robert Graves's Goodbye to All That, first published in 1929. Catholic chaplains, conversely, were commended; their presence at the front in order to give the last rites to the dying was particularly remarked on. The latter point is important in its own right. As Wilkinson notes, 'in emergencies when little time is available, sacramental rituals have an objectivity and "professionalism" that can be more effective than improvised prayer and counsel'.
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The question of 'presence', despite the associated dangers, is as significant now as it was in the First World War. The following examples are taken from recent experience in Afghanistan where -once again -a well-intentioned directive was not helpful. Padre Andrew Totten comments as follows on the episode in question. '[C]haplaincy policy initially barred padres from accompanying soldiers on foot patrols (except where there was a pressing pastoral need to reach a remote base)'. 32 The restriction as such was understandable in the sense that it is intended to protect chaplains from harm (specifically to prevent them from involvement in combat when fighting patrols were dominant), but the approach became irksome as patrols turned their attention more to supporting local populations and less to fighting insurgents. Totten concludes:
A policy resolution of sorts was eventually reached, but not without friction between those who wished to keep padres safe and those who wished to unfetter them. It was a minor echo of the First World War, when Kitchener had initially banned chaplains from the front line to avoid them getting in the way and using up resources.
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A very similar point is made by Alan Steele regarding service first in Kabul and then in Helmand. 34 He begins by noting the difference between the two -the latter was far more demanding than the former for which reason the instruction outlined above was put in place. Its eventual revision was welcomed by Steele, as it was by Totten, on the grounds that chaplains should share in the routine activities of soldiers, including the associated dangers. Such commitment moreover is appreciated. The following question and answer is found in the study conducted by King (see above): And as King remarks, it is this comprehensive endorsement which indicates a continued requirement for forward-based spiritually-focused chaplaincy. 30 Wilkinson, The Church of England, 131. This episode is considerably debated in the literature and from several points of view. Snape, for example, in 'Church of England Army Chaplains', strongly refutes what he considers to be a damaging myth -i.e. that Church of England chaplains skulked in the rear while soldiers died at the front. Howson in Muddling Through questions the existence of the order itself. 31 Wilkinson, The Church of England, 133. See also Rafferty, 'Catholic Chaplains'. 32 Totten, 'Contextual Issues'. 33 Ibid. 34 See interview in the Church Times, November 7, 2014, p.21. 35 King, 'Faith in a Foxhole?', 8. FOB denotes Forward Operating Base, PB Patrol Base, and CP Checkpoint.
Liturgy
Jonathan Ball's chapter has already been introduced. It highlights the significance of liturgy in the operational context despite the fact that society as a whole is becoming more secular. The chaplain moreover is recognised as the 'expert' in this field and has the primary responsibility for what happens. That said, liturgy in a military context is a complex matter; it is also very varied -ranging from informal liturgies used in Patrol and Forward Operating Bases to more formal services that take place before, during and after deployment. Each of these events reveals its own ambiguities. For example, a commissioning service prior to departure, or a smaller gathering (including prayers of confession) that precedes a particular action, does not always signify formal commitment to the church. Such events should be seen rather as 'a mark of God's promise of blessing' which denotes in turn the feeling of being set apart for a special task. 36 It is clear, moreover, that the chaplain may be saying one thing, but those who listen may be working on a different set of assumptions. The point to grasp is that each participant not only accepts, but understands what the other is doing. Such liturgies offer excellent examples of 'vicarious religion' in practice.
Liturgies moreover must adapt to circumstance. Central in this respect is the change that has taken place in military practice since the Falklands War. Since this time the bodies of British soldiers have been repatriated -they are no longer buried in the country where the soldier was killed. Unsurprisingly, this shift has led to new rituals, which are distinct from a funeral as such given that the latter will be held in Britain or elsewhere in the Commonwealth. The process takes place in stages, noting that the nature of the conflict also has a bearing. It may for example, prevent at least some of the fallen soldier's comrades from accompanying their colleague to the airhead where the more formal leave-taking takes place. For this reason simpler acts of worship (vigil services) have emerged for use in the outstations, with formats that allow an officer or senior soldier to preside in the absence of a chaplain. 37 All such liturgies, moreoverwhether formal or less formal -acquire a momentum of their own. At Camp Bastion, for example, the final leave-taking always took place at sunset and involved the entire personnel of the camp. The event was very carefully choreographed, concluding with the 'committal' as the coffin was placed in the aircraft for its journey home. Ball's chapter is full of illustrations, many of them very moving, in which the crucial point is the following: military chaplains, whether in Afghanistan or elsewhere, endeavour to give meaning to whatever happens, 'be it victory, defeat, injury, death, or causing injury and death '. 38 Ritual is a powerful tool in this process. Once again the account can be matched by an extended quote from King's enquiry which reveals how much this very varied ministry is appreciated. At the same time it reiterates the paramount importance of presence: Do you think Padres should offer soldiers regular opportunities for voluntary attendance at religious services when they visit FOBs, PBs and CPs? (rr194/201) Yes 88.66% No 11.34%. 36 Ball, '"O Hear us When We Cry to Thee" ', 123. 37 It is nonetheless interesting to discover in a passing reference that, whatever the liturgy in question, more rather than less traditional formulations are preferred by the great majority of soldiers. Ibid., 128. 38 Ibid., 131. This comprehensive endorsement is highly significant. In open-responses (rr27/201) one stated: 'The assumption should be that a religious service will be part of the Padre's visit'. Six reinforced the principle of voluntary attendance, two noting the need to respect battle rhythm, and one remarking 'uptake is often high'. Forward-basing of chaplains was critical: 'Having your Chaplain where you are, and not in "the rear with the gear" is a great encouragement and support.' Importance of religious services was conveyed: 'very comforting and a great way for soldiers to get away from the stresses of Operations and reflect and pray.' One valued visits for non-religious personnel: 'the service should be for those that wish to attend. The Padre should be seeing to the rest of the flock using other tools of the trade, e.g. drinking brews or socialising with the soldiers in a more informal setting.'
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To complete this section it is important to note the liturgies that have emerged to mark the arrival of the body in this country. Andrew Todd looks at this ministry in more detail, setting out a carefully designed set of rituals, each of which denotes a stage in a continuing process. 40 The first is a primarily military event, which takes place at RAF Brize Norton, to which the family is invited. Family members will, moreover, spend time with the coffin in a chapel of rest where prayers of comfort are provided. Effectively this moment marks the transfer of the body from military jurisdiction to the Coroner. It is followed by the sequence of events that take place on the Carterton bypass, 41 at which point the deceased soldier is honoured by the local community, relatives, friends and other visitors. Subsequently the body is released by the coroner to the family for the funeral itself. Todd explains the points in this sequence where a military chaplain takes part and the different roles that he or she may be asked to play.
A more general remark is, however, unavoidable. Although the number of deaths in Iraq and Afghanistan has been distressingly high, this is of an entirely different order from the hundreds of thousands killed in the First and Second World Wars, where this very careful attention to detail was out of the question. Chaplains nonetheless did the best that they could. A constant factor in their ministry is the care of the wounded and dying and the burial of the dead, going about this in the 'best' way possible, given the circumstances in which they find themselves and the tradition that they represent.
The religious specialist
Stacey Gutkowski and George Wilkes entitle their article 'Changing Chaplaincy', 42 a theme that they explore with reference to the role of the Christian chaplain in a majorityMuslim context. The reference groups in this case are the United States and Britain in relation to their experience in Afghanistan. The paper, which is but one contribution among others in a growing literature, reflects on the new opportunities that chaplains might have in this situation -specifically that they might act as 'specialists' or advisers on religious affairs and, rather more controversially, as interpreters or liaison officers vis-à-vis the local population. It is important to note that the formal guidelines for chaplains regarding relations with local populations vary between the British and American cases. That said the challenges that both sets of chaplains face in this respect are rather similar. 39 King, 'Faith in a Foxhole?', 9 -10. 40 Todd, 'Repatriations and the Role of Chaplaincy'. 41 The events on the Carterton bypass have replaced those that previously took place at Royal Wootton Bassett. 42 Gutkowski and Wilkes, 'Changing Chaplaincy'.
Significantly -given the overall theme of this article -the authors ponder these questions in light of a perceived ambiguity in the role of the chaplain. What precisely is their symbolic status? On the one hand are those who emphasise the chaplain's position as a non-combatant, an argument that leads in the direction of 'symbolized neutrality'. On the other are those who pay more attention to the fact that chaplains are part of the armed forces and to that extent are necessarily aligned with the state. Formalising or expanding the advisory or liaison role will, moreover, reinforce rather than diminish the associated tensions. The alternatives can be summarised as follows. Is the chaplain truly impartial and so able to operate effectively in an environment where the religious professional is highly regarded? Or is the chaplain necessarily compromised in the sense that he or she becomes part of a political strategy set in motion by more powerful western states at the expense of weaker Muslim ones?
Whatever the case, a degree of caution is called for, but, on balance, the authors argue in favour of engagement at this level. 'Because chaplains have a unique symbolic status when deployed among a population in which British forces are seen as religiously "other", they can play a vital role in breaking down stereotypes and misconceptions.' 43 If that is to be the case, however, chaplains must be properly prepared for the new dimensions of their role, making sure that such innovations do not compromise their independence and neutrality. As an extension to the argument, Gutkowski and Wilkes introduce the possibility that a British imam might have a contribution to make in this respect. So far (i.e. in 2011), however, this remains uncharted territory.
The moral basis of 'morale'
The final part of this section draws on a revealing essay by Padre Andrew Totten, which reflects on the links between 'moral' and 'morale'. The point at issue is the following: to what extent does an engagement with the question of morale transgress the all-important line that separates the chaplain's role from the business of fighting itself? In other words, if chaplains are enjoined or feel called to sustain the morale of the army, are they effectively participating in the military effort -in the sense that they are enhancing the capacity of a unit that sooner or later will be involved in the use of lethal force? This question, moreover, leads inexorably to another: when is the use of such force justified and when is it not? A full exposition of the arguments that have been brought to bear on this timeless issue lies well beyond the limits of this article. One point, however, must be noted: the sending churches of the chaplain in question may well have different views on these questions from the institution in which he or she is called to work on a daily basis.
Totten himself tackles these issues by scrutinising not only the etymology of, but the interconnections between, the key terms (i.e. chaplaincy itself and the notion of morale), noting the marked changes in nuance over time. It is clear, for example, that the idea of chaplaincy has evolved over centuries (see note 1); it has, moreover, been intimately linked to morale throughout, in that chaplains have been engaged with far more than simply 'caring for those caught up in war'. 44 That said, the use of the term 'morale' to mean dispositions associated with 'confidence, hope, zeal, or willingness' dates from the mid-nineteenth century only -by which time the term increasingly included a psychological as opposed to a religious or moral dimension. The next step is crucial: the 43 Ibid., 113. 44 Totten, 'Moral Soldiering', 23. two dimensions came bit by bit to be seen in opposition, for which reason chaplains have all too often been viewed as 'too easily stripped of their religious role and reduced to functionaries who exist solely to help maintain morale'. 45 Such accusations ebb and flow through the twentieth century in the sense that they are more present in some decades than others. The pacifism of the 1930s, for example, reappears in the 1960s, having diminished during the Second World War. How then do these connections work themselves out in the early years of the twenty-first century and what is the role of the chaplain in this process?
Totten, drawing on the work of Oliver O'Donovan, 46 answers thus. The soldier has to ask of him or herself the following question: what is required of me, a soldier, in this conflict, now? In other words, this is an exercise in practical reason. The response moreover leads us to the definition of morale as understood by Totten: it is the 'quiet mind of the soldier who has resolved that question, and can live with his consequent actions', that best expresses morale as it is conceived here. 47 The role of chaplain moreover should be seen in this context. It is to strengthen the moral root of morale, taking the quiet mind of the soldier as the touchstone of the latter. The task, moreover, is as much theological as psychological. Chaplains therefore should affirm morale rather than avoid it as an issue. And for this reason they must resist a retreat into the 'purely' pastoral, which is an illusion. The pastoral can never be divorced from either the moral or the political -a realisation that is 'as much about organisations and systems as it is about individuals'. 48 But this in turn raises a further question -one moreover that returns us to the starting point of this article. How is it possible to explore these profound but subtle connections in a meaningful way in a society which is losing its 'Christian' character? It may be the case that religion has sustained itself as an identity marker, especially in times of stress. Secularisation has nonetheless taken its toll in a marked reduction in levels of religious literacy. Simultaneously, secular agencies have emerged, underpinned by their own forms of discourse which not only diminish, but at times deride, the connections between religious allegiance and 'character'. The challenge therefore is to find a language with which to grapple with these profound and difficult questions, which not only tolerates but embraces the religious dimension. It is worth noting that soldiers originating from (mostly) Commonwealth countries have a particular contribution to make in this respect in that they are often considerably more formed in their Christianity that their white-British comrades.
That is also the case in the wider society, which in many ways is faced with a similar dilemma. As noted above, and like many of its European neighbours, British society is markedly more secular than it used to be over a wide range of indicators. At the same time, however, religion is more rather than less present in public debate than it was in the mid post-war decades -the 'turn' came in the 1990s. The reasons lie in the changing nature of society itself, as a culturally Christian but relatively secular continent learns to accommodate greater religious diversity. 49 Interestingly, the conflicts which have preoccupied the military in recent decades form an important backdrop to these demanding and largely unresolved debates about the place of religion in public life. 45 Ibid., 25. 46 O'Donovan, The Just War Revisited. 47 Totten, 'Moral Soldiering', 28. 48 Ibid., 37. 49 Davie, Religion in Britain.
